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Introduction
Discarded artifacts are a means to return
enchantment to the world...their matter, their
style, their age: these comprise their material
density while their discarded nature, their
disuse, separate them from the chains of
production and use through which they come
into existence, and thus render them also
immaterial. 1
Alain Schnapp
The subject of this thesis is a series of modest, unassuming, mold-blown glass

vessels that survive from Byzantine Jerusalem. The corpus consists of 201 extant

vessels in private and public collections around the world that are characterized by
their similarity of fabric, manufacture, and design. 2 Sometimes referred to as

eulogia vessels, at other times as pilgrim vessels, and sometimes as the Jerusalem

Series, they are hexagonal and octagonal in shape, with religious iconography and
decorative motifs that embellish their sides. Because they bear Christian, Jewish,

and possibly Muslim iconography, the vessels have been connected to early

Byzantine pilgrimage sites, particularly in the Holy Land, and it is argued that they
were produced in Jerusalem specifically for the pilgrim market. It is as such that

they are displayed in a museum vitrine at the Metropolitan Museum of Art, along
Alain Schnapp, “The Antiquarian, the Collector, and the Cultural History of the Material World.”
Cultural Histories of the Material World ed. by Peter N. Miller (Ann Arbor: University of Michigan
Press, 2013): 144.
2 Martine Newby, Byzantine Mould-Blown Glass from the Holy Land with Jewish and Christian Symbols,
(London: Shlomo Moussaieff , 2008). Newby’s updated inventory of the vessels informs this thesis.
1

with other pilgrim objects from the same period (Fig. 1). However, there are curious

differences between this corpus of vessels and other pilgrim vessels to which they
have been compared.

This thesis will investigate why these vessels have been conferred a special

status as a corpus, singled out from other similar types of surviving glass vessels,

and will question whether this status is warranted. Glass vessels of this type from
this period are ubiquitous, many survive and yet when it comes to determining

function for this group, their form has been ignored. Instead of comparing them to

other similar glass vessels from this period, researchers have looked to other types

of objects that feature similar iconography. But what can iconography tell us about
function?

The basis for determining their function has been placed on one motif, the

stepped cross, which appears on only about a third of the surviving vessels. It has

been argued that it represents the jeweled cross allegedly erected on Golgotha by
Theodosius II in 420 CE and that its presence on the vessels signifies Jerusalem

pilgrimage. However, this motif appears all over the Mediterranean world on all
kinds of objects and in a variety of media – not just on objects associated with
pilgrimage. For example, this motif on seventh-century gold solidi minted in

Ravenna, Constantinople, or Alexandria does not relate to Jerusalem pilgrimage any
more than the apse mosaic at S. Pudenziana does, where it is also seen. Instead, the
cross motif is a metonymy; in that, by referring to Jerusalem, it represents the
concept of Christianity, not pilgrimage.

2

Since most of the glass vessels exist without a known provenance or find

context, narratives that seek to explain the vessels’ function through iconographical
analysis have been favored, and reinforced by both institutions and academia.

Actual surviving material evidence in the form of the vessels themselves, their

distribution, and archaeological contexts in which some more recent examples have
been found has been largely ignored. This thesis attempts to open up the

interpretive field to consider the materiality of the objects, and in doing so, will

show that their function as vessels produced specifically for pilgrim practice in the
Holy Land becomes questionable.

I first became interested in the vessels while taking a graduate course called

“Thing Theory,” taught by Prof. Cynthia Hahn at Hunter College. I was drawn to the
vessels for the same reason many are: because the varied iconography seems to

suggest common ground among different religious groups. These humble vessels
intrigue because they appear to stand as evidence of shared practices. However,
because the “Thing Theory” course required a materialist approach, it was

necessary to look past iconography in order to see the vessels as mere containers.
Doing so revealed how vastly different they are typologically from the pilgrim

vessels to which they have been compared, and it is in this difference where the
main argument of this thesis lies.

Part one of this thesis looks at the iconography of the vessels and considers

their historiography. Part two focuses on the objects themselves in order to

consider their typology. Here an object analysis will illustrate the differences

between the glass vessels and the other groups of pilgrim vessels to which they have
3

been compared. This section will also look at pilgrimage practice to see how the

glass vessels would have performed for this use. The third part briefly addresses the
absence of material evidence to support that Jews and Muslims also used vessels to
collect material blessings at shrine sites, as the Christians did. Finally, part four

looks at the taxonomy into which the vessels have been sorted. Here, it will be seen
that the vessels are not a distinct class of objects; instead, we will see how they fit
into the tradition of glassmaking. Their ubiquity as a class of object stands as

evidence that they were probably used for many different functions. Finally, the

strict taxonomy that has defined the vessels up to this point will be shed in order to
make room for new possibilities.

4

I

The discussion of iconography or iconology
immediately raises taxonomic questions,
analogous to those of distinguishing the fur,
feather, hair and scales of the biological orders:
all are integuments, but they differ from one
another in function, in structure, and in
composition. 3
George Kubler
A reading of the vessels’ historiography reveals two separate veins of

scholarship -- the first is glass studies, where they are included in various catalogs of
ancient glass. Here each entry is accompanied by a brief description and a

bibliography. 4 These entries tend to be factual, listing basic identifying information

with a short description, and a summary of what has been said of them. The second
George Kubler, The Shape of Time: Remarks on the History of Things (New Haven and London: Yale
University Press 1962), 25.
4 Jane Biers and James Terry, ed. Testament of Time: Selected Objects from the Collection of Palestinian
Antiquities in the Museum of Art and Archaeology, University of Missouri-Columbia (Madison -Teaneck:
Fairleigh Dickinson University Press, 2004); Gustavus A. Eisen, Glass: It’s Origin, History, Chronology,
Technic and Classification to the Sixteenth Century (New York: William Edwin Rudge, 1927); Donald B.
Harden, Glass of the Caesars. (Milan: Olvietti, 1987); Jane Hayward, "Roman Mold-Blown Glass at Yale
University," Journal of Glass Studies, 4 (1962), 49-60; Yael Israeli, Ancient Glass in the Israel Museum:
The Eliahu Dobkin Collection and Other Gifts, with Contributions by Dan Barag and Na’ama Brosh.
(Jerusalem: The Israel Museum, 2003); Daniel Keller, J. Price, and Caroline M. Jackson, eds.
Neighbours and Successors of Rome: Traditions of Glass Production and Use in Europe and the Middle
East in the Later 1st Millennium AD (Oxford: Oxbow Books, 2014); Constantin Marinescu and Sarah E.
Cox, Solid Liquid: Greek, Roman, Byzantine and Islamic Glass (New York: Fortuna Fine Arts, Ltd, 1999);
Susan B. Matheson, Ancient Glass in the Yale University Art Gallery (New Haven: Yale University Art
Gallery, 1980); Martine Newby, Byzantine Mould-Blown Glass from the Holy Land with Jewish and
Christian Symbols / Moussaieff, Shlomo (London: Shlomo Moussaieff, 2008); Yael Gorin-Rosen,
“Selected Insights into Byzantine Glass in the Holy Land,” in Glass in Byzantium – Production, Usage,
Analyses (Mainz: Romish-Germanisches Zentralmuseum, 2010); Yael Gorin-Rosen, “The Ancient Glass
Industry in Israel: Summary of the Finds and New Discoveries.” TMO 33, Maison de I’Orient, Lyon
(2000); E. Marianne Stern, Roman, Byzantine and Early Medieval Glass 10 BCE-700 CE: Ernesto Wolf
Collection (Ostfildern-Ruit: Hatje-Cantz Publishers, 2010); E. Marianne Stern, Roman mold-blown
glass: the first through sixth centuries. (Rome, Italy: "L'Erma" di Bretschneider in association with the
Toledo Museum of Art, 1995); E. Marianne Stern, Roman Mold-Blown Glass: The First through the
Sixth Centuries (Toledo: Toledo Museum of Art, 1995); E. Marianne Stern and Birgit Schlick-Nolte.
Early Glass of the Ancient World, 1600 BC - AD 50: Ernesto Wolf Collection (Ostfildern-Ruit: Verlag
Gerd Hatje, 1994) David Whitehouse, Medieval Glass for Popes, Princes, and Peasants (Corning, NY:
The Corning Museum of Glass, 2010)
3
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context in which they are found is in academic papers, where scholars have

constructed narratives around the vessels’ iconography. 5 In these, the reader is led
down an iconographical rabbit hole, where the vessels are contextualized within

their political time, and their symbols are rigorously compared to numismatics and
contemporaneous objects in order to elucidate their intended function. However,

there is a disconnection between these two camps. In their own way, they both fail

to see the vessels holistically. The glass specialists are less interested in determining
a function. They sort and group the vessels into types and taxonomies in order to
show how they fit into the history of glassmaking itself, reporting on the various

theories devised by the narrative scholars, generally taking the narrators at their
word without fact-checking. Meanwhile, the narrators aim to tell a story of the

vessels, while paying scant attention to what glass specialists have to say, ignoring

their place within the glassmaking tradition altogether. Their focus is so trained on

the vessels’ iconography that they have entirely overlooked the vessels themselves.
The vessels are compelling subject matter for researchers not only because

they seem to form such a cohesive group, but also because they feature Christian,

Jewish, and possibly Muslim iconography (Figs. 2-5). When the vessels first started
Dan Barag. “Glass Pilgrim Vessels from Jerusalem, Part I.” Journal of Glass Studies, 12 (1970); Dan
Barag, “Glass Pilgrim Vessels from Jerusalem, Parts II and III.” Journal of Glass Studies, 13 (1971); Dan
Barag, “Finds from a Tomb of the Byzantine Period at Ma’in.” Liber Annuus, 35 (1985); Dan Barag and
John Wilkinson, “The Monza Bobbio Flasks and the Holy Sepulchre.” Levant 6 (1974); Shulamit
Hadad, “Hexagonal Mold-Blown Bottles from the Byzantine Period at Bet Shean, Israel.” Journal of
Glass Studies 39 (1997); Christine Milner, “’Lignum Vitae’ or ‘Crux Gemmata’? The Cross of Golgotha
in the Early Byzantine Period.” Byzantine and Modern Greek Studies 20 (1996); Julian Raby, “In Vitro
Veritas: Glass Pilgrim Vessels from Seventh Century Jerusalem,” in Bayt al-Maqdis, edited by Jeremy
Johns, 113-190 (Oxford: Oxford University Press, 1992); Israel Renov, “Preliminary Report on the
Iconography of Jewish Glass Vessels from the Herodian to the Late Antique Period.” Readings in Glass
History 4 (1974); David Woods, “The Crosses on the Glass Pilgrim Vessels from Jerusalem.” Journal of
Glass Studies, 46 (2004).
5
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to appear in the literature, there was no consensus on their function. 6 Some thought

they were used in church rites to hold water or wine, others were certain the vessels
served a funerary function because so many survived intact it was thought that they
had to have come from burials. Early appraisals estimated they were produced in

the late-third or fourth century. In 1962, Marvin Ross compared the stepped cross

motif found on the Christian vessels to coins featuring a similar reverse-image that

were first issued in the last quarter of the sixth-century during the reign of Tiberius
II Constantine (r. 578-582) (Fig. 6). 7 Arguing that this motif on the vessels was

based on the coin, he suggested a terminus post quem, establishing that the vessels
were not produced before the coin. In 1970-71, Dan Barag published the first

comprehensive study of the vessels, arguing that they were manufactured in

Jerusalem specifically for the pilgrim market. 8 Since few of the vessels have survived
without a provenance or find context, Barag’s argument was made almost solely on
their iconography. 9 He conducted a careful analysis, systematically cataloging and

sorting the vessels into the three groups – Christian, Jewish, and Unclassified - which
he further sorted into sub-groups based on their individual mold designs (Figs. 7-9).
Delestre, Maurice, Rollin, Feuardent, Wilhelm Froehner, and Henri Hoffmann, Collection H.
Hoffmann, (1899); A. Sambon, Les verres antiques, (1906); Anton Carel Kisa, Ernst BassermannJordan, and Oscar Almgren, Das glas im altertume. (Leipzig: K.W.Hiersemann, 1908); Gustavus A.
Eisen, Glass: It’s Origin, History, Chronology, Technic and Classification to the Sixteenth Century (New
York: William Edwin Rudge, 1927); E.R. Goodenough, Jewish Symbols in the Greco-Roman Period,
(New York, 1953); Marvin C. Ross, Catalogue of the Byzantine and Early Medieval Antiquities in the
Dumbarton Oaks Collection, Volume One: Metalwork, Ceramics, Glass, Glyptics, Painting, (Washington,
DC: Dumbarton Oaks Research Library and Collection, 1962).
7 Ross, Catalogue of the Byzantine and Early Medieval Antiquities, 83-84.
8 Dan Barag, “Glass Pilgrim Vessels from Jerusalem, Part I,” Journal of Glass Studies 12 (1970): 35-63;
and Barag, “Glass Pilgrim Vessels from Jerusalem, Part II,” Journal of Glass Studies 13 (1971): 45-63.
9 William Anderson, “An Archaeology of Late Antique Pilgrim Flasks,” Anatolian Studies (Vol. 54
(2004): 81. Anderson argues against overly relying on iconography, “archaeological context tells us
much more about their use, users, and social significance.”
6
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Barag’s classification system has proven to be quite enduring and has

provided the basis for subsequent studies of the vessels, most recently Martine
Newby’s privately published catalog of the Shlomo Moussaiff collection. 10 Only

seventy-nine vessels were known when Barag published in 1970-71. Since then,

over one hundred more examples have come to light, and now the series numbers

201 vessels. 11 Newby’s work has uncovered additional mold-types in each category;
the Christian group now counts nine hexagonal types, the Jewish group has ten
hexagonal and three octagonal types, and the Unclassified group now has ten

hexagonal molds, one octagonal mold, and uniquely, one square mold. According to
Newby’s updated inventory, there are now seventy-six Christian vessels, sixty-nine
Jewish vessels, and forty-nine Unclassified vessels, as well as some glass fragments

and seven vessels not attributed to any known mold. 12 Of the 201 vessels, 163 are in

brown glass, with the remaining in varying shades of green, olive, yellow, or blue. 13
As a whole, the corpus is characterized by the same compositional

construction -- a small motif placed within a frame of dots on each side of their

polygonal forms. And uniquely, their designs are formed in sunken relief or intaglio.
The Christian group, determined by the presence of a cross, is the most cohesive of

the three, displaying a compositional continuity not seen in the others. In this group,
Newby, Byzantine Mould-Blown Glass; Julian Raby, “In Vitro Veritas: Glass Pilgrim Vessels from
Seventh Century Jerusalem,” Bayt al-Maqdis, edited by Jeremy Johns (Oxford: Oxford University Press,
1992),113-190; David Woods, “The Crosses on the Glass Pilgrim Vessels from Jerusalem.” Journal of
Glass Studies, 46 (2004): 191-195; Marianne E. Stern, Roman Mold-blown Glass: The First Through the
Sixth Centuries (Toledo: The Toledo Museum of Art, 1995); Yael Isreali, Ancient Glass in the Israel
Museum: The Eliahu Dobkin Collection and Other Gifts, with Contributions by Dan Barag and Na’ama
Brosh (Jerusalem: The Israel Museum, 2003).
11 Newby, Byzantine Mould-Blown Glass, 68.
12 Newby, Byzantine Mould-Blown Glass, 68.
13 Interestingly, Newby suggests the brown glass may have been intended to look like bronze.
10
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three distinct types of cross fourchée can be seen – one on top of steps, another that
radiates out of concentric circles, or an omphalos 14, and lastly, a cross that emerges

out of stylized leaves. 15 Of the nine types in the Christian group, all are hexagonally
shaped, and seven types are designed such that each cross motif alternates with a
lozenge on their six sides. The presence of a menorah defines the Jewish vessels,
while the Unclassified vessels lack any identifiable religious iconography. 16 The

lozenge motif, which is a diamond within a diamond, appears in all three groups, as

14 Omphalos, the navel of the world, is an idea derived from Ancient Greece. Barag cites the same
motif in a sixth-century fresco at the Cathedral at Rosafa-Sergiopolis, which he says was published in
J. Lassus, Sanctuaires chretiens de Syrie, Paris 1947, pp. 299 ff. Fig 109. Additionally, Barag cites a
cross and omphalos motif in an eighth-century mosaic at the Hagia Sophia in Salonica (Barag, Glass
Pilgrim Vessels, Part I, 39); Raby agrees, elaborating that Cyril of Jerusalem wrote about Jerusalem as
the omphalos in 347-8 and that Sophronios of Jerusalem again resurrected the idea at the beginning
of the seventh century (Raby, In Vitro Veritas, 137-139). The idea that such a complex notion such as
the cross and omphalos on the glass was disputed by David Woods, who argues that the stepped
cross in combination with the cross omphalos represents two different vantage points of the cross on
Gologotha. The former, he says, would be as if one was standing directly before it, and the latter
would be from an elevated vantage. He claims that the designer adapted the perspective that is seen
in depictions of walled towns. This seems an unlikely way to represent Golgotha since the cross was
elevated literally, on a hill, and metaphorically, nothing is above Christ. Woods goes on to speculate
that the steps may have been circular, so as to allow more pilgrims on the summit at once, but
without actual archaeological evidence this is conjecture (Woods, The Crosses on the Glass Pilgrim
Vessels, 193-94); Stern takes a more measured approach, stating that if this is an omphalos then it
refers to a fourth-century literary tradition. She suggested that the radiating circles might simply be a
globe, which was a very common motif adapted from Greco-Roman tradition that can be seen in
works of art and numismatics (Stern, Roman Mold-blown Glass, 254).
15Barag says the leaved cross represents the Tree of Life, an Old Testament symbol associated with
paradise (Barag, Glass Pilgrim Vessels, Part 1, 42); Raby agrees with Barag. Woods disputes it, arguing
that what looks like leaves are actually “stylized versions of two figures frequently depicted at the
foot of the cross.” Wood’s position is an outlier (Woods, The Crosses on the Glass Pilgrim Vessels, 19394); Newby aptly illustrates that this motif was widely represented on a variety of media (Newby,
Byzantine Mould-Blown Glass, 98-99).
16 Barag, “Finds from a Tomb of the Byzantine Period at Ma’in,” Liber Annus (Vol. 35, 1985): 365-374.
Published two vessels and two fragments that were discovered in a 1973 excavation of a Byzantineera tomb. One vessel bore Christian iconography, and the other was part of the Unclassified group,
bore no obvious religious iconography. Based on this discovery, Barag posited that the entire group
of Unassigned vessels must be Christian in nature. While he doesn’t retract his hypothesis that the
vessels were made for the pilgrim market, he does offer that since these and others were found in a
burial context, “it demonstrates that such vessels were regularly deposited with the dead in tombs –
a phenomenon which has been obvious from the good state of preservation of the fairly large number
of such vessels which have survived,” (Barag, Finds from a Tomb, 369); For funerary use of oil in
Eastern Christian Rites, Barag cites, J. Goar, sive rituale graecorum, Paris, 1647, pp. 543, 561, and 582.

9

do stylized trees, amphorae, ciboria, birds, and a columnated arch. In general, the

vessels in the Jewish and Unclassified groups do not display the same consistency of
composition as the Christian group. Although most of the Jewish and Unclassified
vessels are hexagonal in shape, these groups also include octagonal vessels.

The Christian vessels have been studied disproportionally to a greater degree

than the other vessels, and they form the basis on which Barag posited his theory:

that they were produced for pilgrim use in Jerusalem. Barag’s study has been so
impactful on subsequent studies that it warrants special attention here. Barag

argued that all three cross motifs represented variations of the same theme: the

monumental Crux Gemmata that was allegedly erected on Golgotha by the emperor
Theodosius II around 420 CE to commemorate the site of Christ’s crucifixion. 17 He

compared the iconography seen on the glass vessels to that pictured on the wellknown Monza-Bobbio ampullae, a series of small, lentoid, metal alloy vessels

produced in Palestine during the same period. This series is decorated with detailed

Biblical narrative scenes, often with accompanying text informing the viewer that

the vessels hold “oil from the Holy places of Christ.” 18 It is thought that the MonzaBobbio ampullae represent early Byzantine era architecture and imagery in

Jerusalem. 19 Barag argued that because the glass vessels are contemporary with the

ampullae and that they feature similar iconography, “they permit an identification of
our vessels as containers for holy oil, even though corroborating inscriptions, as on

Barag, Glass Pilgrim Vessels, Part 1, 39.
Grabar and Denise Fourmont. Ampoules de Terre Sainte (Monza, Bobbio). (Paris: C.
Klincksieck, 1958); Barag, Glass Pilgrim Vessels, Part 1, 48.
19 Graber, Ampoules.
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the metal ampullae, are lacking.” 20 Specifically, he compared the stepped-cross motif

seen on the glass vessels to one found on one ampulla in the Monza-Bobbio group

that shows a large cross fourchée framed by an aedicule at the top of a set of tiny

steps (Fig. 10). However, the imagery seen on the glass vessels is so much more

simplified and generalized. There is no narrative; rather, the glass vessels feature a

single object within a frame on each of their polygonal sides. Despite this fact, Barag
argued that both representations were the same. Like the imagery seen on the

Monza-Bobbio ampullae, he said, the imagery on the glass vessels also represented
actual Jerusalem pilgrimage sites and therefore were produced for and used by
pilgrims in Jerusalem.

In the little corner of academia where the glass vessels are situated, the

pilgrim theory has become mainstream. No subsequent papers have examined the
basis of Barag’s argument; instead, they have only quibbled over the details. For

example, Christine Milner cited the glass vessels in her 1996 paper, “’Lignum Vitae’
or ‘Crux Gemmata’? The Cross of Golgotha in the Early Byzantine Period.” 21 Here she

questioned Barag’s specificity regarding the iconography seen on the vessels. In his
paper, he cited the fifth-century apse mosaic at S. Pudenziana (Fig. 12) at Rome as
unequivocal evidence that an actual jeweled-cross stood on Golgotha, and stated
that by extension the vessels must represent the actual artifact. He said that the

cross on the vessels functioned in “symbolic conjunction with its locus, the rock of
Golgotha.” 22 Milner argued that the story of a jeweled cross might be a fabrication
Barag, Glass Pilgrim Vessels, Part 1, 48.
Milner, Lignum Vitae.
22 Milner, Lignum Vitae, 94.
20
21
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because no contemporary source records any such donation by the emperor. 23 She

cautions against looking at these images too literally, arguing that these

representations of the cross refer not to an actual monument, but instead, they
represent the prototype, the True Cross. 24 Whether the vessels represent a

monumental cross on Golgotha or if they are a prototype of the True Cross, as

Milner argues, it does not necessitate that they were made in Jerusalem or intended

for pilgrim practice as Barag argues. Rather than confirm that the imagery was from
Jerusalem, what the apse mosaic shows us is that the cross was widely represented

in the Christian world in diverse contexts, which enabled the locus to be accessed at
distant locations. Across the Mediterranean world, we find imagery like this that

symbolically referred to Jerusalem, acting as a metonymy of the Holy Land for the
worshipper.

Others have had things to say about the vessels, too. David Woods took them

up in 2004 in a short piece titled, “The Crosses on the Glass Pilgrim Vessels from
Jerusalem.” 25 It is evident from the title that Woods does not question Barag’s

assessment of the vessels’ function. He agrees with Barag, believing that they are

pilgrim vessels, and he supports the claim that the depiction of the cross is

representative of the actual one that stood on Golgotha. His argument concerns the
cross that appears to radiate out of concentric circles, disputing that it represents
the classical idea of the omphalos, or navel of the world, as Barag argued. Instead,
Woods claims that it is a view of the stepped cross from an elevated perspective.
Milner, Lignum Vitae, 78-79.
Milner, Lignum Vitae, 93.
25 Woods.
23
24
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While this idea is a little far-fetched and easily dismissed, another paper takes up

the vessels in more length, and with a more convincing argument.

Julian Raby argued that some of the glass vessels might feature Muslim

iconography, making a compelling case that they represent a short period in the
history of representation before Muslim iconography went from figurative to

epigraphic. 26 Comparing one of Barag’s Unclassified vessels in the collection of the
Ashmolean Museum to a dinar struck by Abd al-Malik in 690 that depicts the
Standing Calif (Figs. 13-14), Raby showed that the motifs were very similar.

However, like Barag, his argument is based on iconography, and he does not refute

Barag’s assigned function. Instead, he doubles down on the pilgrim function theory
by saying that people from all three religions used such vessels to anoint rocks in
Jerusalem. 27

Raby’s analysis, if correct, is useful in that it broadens the possible

production period for the vessels. As previously mentioned, Ross established a

terminus post quem by showing that the stepped cross motif depicted on the glass

vessels was similar to one that appears on the reverse of the gold solidus of Tiberius

II around 578. Barag agreed with Ross, and proposed a terminus ante quem of 63638, arguing production ceased when Muslims assumed control of Jerusalem.

Stern questioned the authenticity of the vessel on which Raby bases his argument, which she states
is, “probably an imitation of Barag’s pilgrim vessels Class C IV with unassigned but doubtless
Christian symbols,” Stern notes several differences: the shape of the mouth, the coiled handle, and a
ribbed pattern on the base (Stern, Roman Mold-blown Glass, 269, no. 193); Raby counters that all of
Stern’s objections can be paralleled on other genuine vessels; Newby stated that Raby’s argument
warrants further research, but that the design on the example from the Ashmolean Museum is “too
faint to allow a secure identification of the motif” (Newby, Byzantine Mould-Blown Glass, 101); Raby
further argued that some of the Jewish vessels were produced for the Muslim market, particularly
ones where the menorah is pictured without the sofar, entrog, and lulav. (Raby, In Vitro Veritas, 113).
27 Raby, In Vitro Veritas.
26
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Considering that one or more of the vessels might feature Muslim iconography, Raby
questioned Barag’s relative sequence and absolute dating and proposed an

alternative view, that the stepped cross motif on the Christian vessels was not

influenced by the solidus of Tiberius II, but rather by a later series of coins issued

during the Heraclian dynasty. Raby’s argument for the later dating rests on duration

-- the coin issued by Tiberius II, he said, was abandoned soon after it appeared,

while the Heraclian coins enjoyed a much more extended production period, being
introduced in 615 and becoming a standard-issue by 621. If production lasted

through the 690s, when Abd al-Malik issued the dinar, then Raby’s analysis pushes

the possible period of production to a minimum of seventy years. Moreover, if we do
not rule out the possibility of the Tiberius solidus as a source, it is possibly a 125-

year span. For these reasons, Raby proposes that the vessels should be considered

as produced generally during the seventh century. 28 This argument suggests roughly

three to five generations of consistent manufacture – a fairly long period, although
not impossible, despite political upheavals. Walmsley has noted of this region,

“archaeologically, the evidence shows only short-term dislocations within a period
Raby cautions against using the terminal date of 636. Instead, he recommends simply the seventhcentury, stating, “the absolute dating bears on the context in which Jewish pilgrims would have used
such vessels, while the relative dating raises questions about the identity of the glass workshop.” He
states production of the vessels had to continue through the 690s when the Standing Caliph dinars
were issued (Raby, In Vitro Veritas, 150-58); See also John Wilkinson, Jerusalem Pilgrims Before the
Crusades, (Warmister, England: Aris & Phillips, Ltd., 1987): 9. Wilkinson’s discussion describes the
caution and tolerance exhibited by the Arab conquerors in 636, and further supports the coexistence
of three religions during these years. He states, “…they avoided disrupting the commerce of the
area…they permitted Christians and Jews to remain in their own religions on condition they paid the
poll tax…they carried out the occupation of their newly conquered lands not by monopolizing the
existing cities, but by building camps, usually on sites not hither occupied.” See also, Biers, Jane and
James Terry, ed. Testament of Time: Selected Objects from the Collection of Palestinian Antiquities in
the Museum of Art and Archaeology, University of Missouri-Columbia (Madison -Teaneck: Fairleigh
Dickinson University Press, 2004): 203.

28
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of a longer-term economic continuity.” 29 Newby’s analysis supports a multi-

generational production period, questioning whether glassworkers of varying skill
made the vessels contemporaneously or whether they represent more than one
generation of manufacture. 30 Through her analysis of the quality of glass and

manufacture, she has determined the latter, positing that Christian molds 1-4,

Jewish hexagonal molds 1-5, Jewish octagonal molds 1 and 2, and unclassified molds
1 and 2 are all first-generation vessel. A second group, which seems to be less well-

executed and includes a greater variety of motifs, includes Christian molds 5 and 7,

Jewish hexagonal molds 6, 8, and 10, and unassigned hexagonal molds 4 and 10. She
has suggested that vessels in all three groups were made contemporaneously over
at least two generations. If it is the case that multiple generations produced them,

their consideration as a corpus unto themselves becomes even more questionable. It
suggests they be seen as a popular production type rather than as a distinct group,
separate from the thousands of similar glass vessels produced in the same period.

As stated earlier, the Christian vessels have been studied to a greater degree

than the other vessels. Unlike the Christian vessels, those attributed to the Jewish

and Unclassified groups have no comparanda to aid in dating, which might account
for the disparity of scholarship between the Christian vessels and the others. 31 A

narrow window of production is usually given for the Jewish vessels, based on when
Jews had access to Jerusalem, but this is only relevant if the vessels were actually

29 Alan Walmsley, “Economic Developments and the Nature of Settlement in the Towns and
Countryside Syria-Palestine, ca. 565-800,” Dumbarton Oaks Papers 61 (2007): 321.
30 Newby, Byzantine Mould-Blown Glass ,102.
31 Barag, Glass Pilgrim Vessels, Part 1, 54.
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produced in Jerusalem proper. 32 No definitive archaeological evidence supports this
supposition. 33 However, the disparity of scholarship might also be reflective of a
Christian bias in the scholarship. Jas Elsner has shown that religious boundaries
were less fixed and identities more fluid during this period than they are today,

stating that “the cross-cultic referentialism of the late Roman religious arts led to

potent cases of syncretism.” 34 This desire to separate Jewish art from Christian art,

he says, is a product of modern scholarship. 35 Further, Oleg Grabar illustrates how
our view of Medieval Jerusalem is conditioned and framed by modern scholarship
into, “five neatly-separated chronological segments – Late Antique or Byzantine,

early Islamic, Latin, Ayyubid, Mamluk – or on the three ethnoreligious communities

and their subdivisions.” 36 He says the specialized knowledge needed to navigate the

primary and secondary sources that survive in several languages, told from differing
cultural viewpoints, has resulted in “the ecumenical juxtaposition of the lives and

Raby, In Vitro Veritas, 158-164. The Jews were granted access to Jerusalem after the Sasanian
occupation from 614-616.
33 Yael Gorin-Rosen, “The Ancient Glass Making Industry in Israel: Summary of the Finds and New
Discoveries,” (La Route de verre. Ateliers primares et secondaires du second millenaire av J.-C. au Moyen
Age. Colloque organize en 1989 par l’Association francaise pour l’Archeologie du Verre (AFAV), Lyon:
Maison de l’Orient et de la Mediterranee Jean Pouilloux, 2000): 49-63. Most cities and towns had a
glassmaking workshop. Evidence of glass workshop has been found located in the Jewish Quarter of
the Old City of Jerusalem. A ritual bath was filled with glassmaking debris – glass rods, hollow glass
tubes, glass chunks, deformed fragments, cast bowls and a number of blown fragments. This site
dates to the middle of the first century BCE, long before our vessels were produced; Barag, Glass
Pilgrim Vessels, Part 1, 48, note 76, suggests that glass workshop might have been located outside the
city walls, as it was common during this period to glassmaking to be forbidden within the walls for
risk of fire.
34 Jas Elsner, “Archaeologies and Agendas: Reflections on Late Ancient Jewish Art and Early Christian
Art,” (The Journal of Roman Studies, Vol. 93, 2003): 126. While his article addresses art from the
third and fourth centuries, he states that this issue is relevant up to the sixth century.
35 Elsner, Archaeologies and Agendas.
36 Oleg Grabar, “Space and Holiness in Medieval Jerusalem,” in Levine, Lee I., ed. Jerusalem: Its
Sanctity and Centrality to Judaism, Christianity, and Islam, (New York: Continuum, 1999): 276.
32
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activities of these communities in whatever sequence editors and organizers of
symposia have chosen.” 37

Were the glass vessels produced for discrete markets, or is it possible they

were used syncretistically? While it has been useful to separate the vessels into

groups, one must question whether the iconographical taxonomy devised by Barag

is valid, primarily since it has been used as the basis to determine the function of the
vessels. The adherence to this strict taxonomy has stifled interpretation and does
not represent the multivalent meanings that the vessels have to offer.

37

Graber, Jerusalem: Its Sanctity and Centrality to Judaism, Christianity, and Islam, 276.
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II

Even if our own approach to things is
conditioned necessarily by the view that things
have no meanings apart from those that human
transactions, attributions, and motivations
endow them with, the anthropological problem
is that this formal truth does not illuminate the
concrete, historical circulation of things. For that
we have to follow the things themselves, for their
meanings are inscribed in their forms, uses and
trajectories. 38
Arjun Appadurai
Even before the Edict of Milan was issued in 313, Jerusalem had drawn

Christian pilgrims who wanted to see the physical sites where Christ had lived and

died. However, with Constantine’s new policy, decriminalizing Christianity, pilgrims
could finally travel to the Holy Land without fear of punishment. Thus, the first real
wave of Christian pilgrimage began, notably with Constantine’s mother, Helena,

leading the way, and continued even after the Muslim conquest of Palestine, and
into the Middle Ages. 39 This period established many of the most venerated

Christian sites, particularly those associated with Christ’s Passion and Resurrection,
namely Golgotha and the Holy Sepulcher. 40 People were drawn to the burial sites of

Arjun Appadurai, The Social Life of Things, (Cambridge: University of Cambridge Press, 1986): 5.
Limor, Ora, “Holy Journey: Pilgrimage and Christian Sacred Landscape,” in Limor, Ora, and Guy
Stroumsa eds. Christians and Christianity in the Holy Land: From the Origins to the Latin Kingdoms.
(Turnhout, Belgium: Brepols Publishers, 2006): 321-355. Limor states that the height of travel to the
Holy Land was between the 4th and 11th centuries and saw a decline in the middle years.
40 Alan Walmsley, “Byzantine Palestine and Arabia: Urban Prosperity in Late Antiquity,” in Towns in
Transition, edited by N. Christie and Loseby, S.T. (Aldershot, Hants, England; Brookfield, VT, USA:
Scolar Press, 1996): 126. By the sixth century, Christianity had appropriated nearly all elements of
paganism in towns, an achievement seen in the closure of temples and the erection of churches
38
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martyrs who, like Christ, were persecuted and had died for their faith. They believed
that these burial sites were sanctified holy ground and that their proximity to them
would bestow blessings upon them.

There is a tendency to believe that pilgrimage was a new phenomenon that

arrived with the advent of Christianity, but this is a misconception that has been
reinforced by the church for millennia, and more recently through western

scholarship. 41 Christian materiality and ritual behavior are often presented as a

radical break from Antiquity, when in fact, their antecedents lie in pagan

polytheism. Jas Elsner has shown that there was a cultural continuity between

Hellenistic paganism and Christianity that is revealed through the travel writings of

Pausanias, which date from the second half of the second century. 42 Elsner argued
that “almost all the key aspects of the Christian definition of the holy in material
forms were in place for centuries.” 43 In his writing, Pausanias described, “major

centers packed with ancient artifacts related to famous historical or mythical

figures, via the venerated bones of heroes, their cults and the buildings that house

them.” This points toward the continuity of ritual practice that would extend to the

material culture that was produced around the practice of pilgrimage. Toward this
end, this section will look at the typology of the glass vessels in order to consider

whether their forms fit within the history of pilgrim vessels.

Jas Elsner, “Relic, Icon, and Architecture,” in Saints and Sacred Matter: The Cult of Relics in
Byzantium and Beyond ed. by Cynthia Hahn and Holger A Klein, (Washington DC: Dumbarton Oaks
Research Library and Collection, 2015): 13-40.
42 Elsner, Relic, Icon, and Architecture.
43 Elsner, Relic, Icon, and Architecture, 13-14.
41
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To their detriment, previous studies of the glass vessels have emphasized

iconography over form. Omitting simple object analysis from their examinations,
none of the studies have considered how the vessels’ typology might inform

functionality. This thesis argues that a vessel’s material form must be considered in
order to determine its function, and the omission of it up to this point has limited
the analysis and interpretation of the vessels. 44

When one sets aside iconography to consider the glass vessels as mere

containers, it is possible to see how different the glass vessels are from the pilgrim
vessels to which they have been compared. That the glass vessels display such

uniformity is remarkable -- their similarity of manufacture, fabric, and design is

notable - but most studies seem to stop their object analysis at this point, jumping
ahead to study the vessels’ iconography. The glass vessels are found in two forms,
jugs and jars. Their bodies are short and squat and are characterized by their

sharply angled, polygonal forms that have six or eight sides. They range in height

from six to fifteen centimeters. The jars feature a wide neck with an outward folded
rim; some have handles, but most do not. The jugs have an elongated cylindrical
neck that is topped with a wide trefoil pouring spout. The handle on the jugs is

formed with a hollow tube of glass, reaching from shoulder to rim. 45 Both forms

have broad, flat bases made for sitting on a surface. Most of the vessels are made of
brown glass, but some are seen in varying shades of green and blue.

William Anderson, An Archaeology of Late Antique Pilgrim Flasks, 79-93, especially page 81, “Rather
than reaching a single conclusion about who made the ampulla and who consumed them,
interpretation of the flasks’ context will consider some discourses and debates which the material
might inform.”
45 Stern, Roman Mold-blown Glass, 1995. Two jugs have solid handles, but Stern has doubted the
authenticity of these vessels.
44

20

The vessels were produced by mold-blowing, a glassworking technique

developed along the Syro-Palestinian coast in the middle of the first century AD,

about a century after glass blowing had been invented. This method of glass-forming
continued to be used in the provinces of the Roman Empire through the seventh

century. 46 This technique involves blowing the parison, or glass gob, into a reusable

mold to impose an overall pattern and shape, allowing for small batch production.

These vessels were probably made using a cylindrical metal mold that opened along
one edge, like the one found in Samaria in the 1930s (Fig. 15). 47 That this type of

open mold was used is evidenced by the pontil mark on their bases, as well as the
fact that the designs on a few of the vessels are upside-down. This sort of mistake
suggests the vessels were hastily produced.

It is essential to look at the glass vessels typologically to see how their form

compares to other pilgrim vessels from this period. As discussed earlier, Barag and

others have looked at the Monza-Bobbio ampullae in order to inform their studies of
the glass vessels (Fig. 16). While the Monza-Bobbio group may be singular, their

forms are not unique. The typology of the ampullae matches that of other vessels
produced for and associated with pilgrim use and travel during this period.

Stern, Roman Mold-blown Glass, 1995.
Crowfoot et al, The Objects from Samaria (London: Palestine Exploration Fund, 1957): 451, fig.
109.9. Samaria-Sebaste excavated from 1931-1933, is a site associated with continuous occupation
from the early Iron Age onwards. This bronze object is thought to be a mold for a hexagonal vessel.
Found in Cistern B, Crowfoot dates the object stratigraphically to the fourth century. See also, Donald
Harden, Glass of the Caesars (Milan: Olivetti, 1987): 152. Harden refers to a hexagonal copper or
bronze object that might be a mold for a hexagonal vessel located in the Palestine Archaeological
Museum in Jerusalem, yet unpublished at the time of his writing. It is unclear to me whether Harden
and Crowfoot are citing the same object, or whether these are two separate objects. Harden also
notes the thinness of the metal, doubting whether is would withstand the heat of molten glass. It is
possible that similar vessels were made of metal, and that these are surviving fragments; See also
Stern, Roman Mold-Blown Glass, 248. Stern mentions Harden’s object as being in the Rockefeller
Museum in Jerusalem; Newby, Byzantine Mould-Blown Glass, illustrates this, fig. 5.01, 260.
46

47JW

21

Ampullae are small flasks characterized by a small, round, lentoid-shaped body

featuring a short neck and a small opening. The Monza-Bobbio corpus and others

like them were made of a metal alloy, but many were also produced in terracotta,
like the St. Menas flasks (Fig. 17 and 18). Manufactured in Egypt near the saint’s

shrine site, hundreds of St. Menas vessels survive, and we know their distribution
was quite wide because they have been found as far away as the British Isles. 48

Countless other terracotta ampullae were produced in Asia Minor during this period
(Fig.19). All these vessels share a similar typology – small flasks or ampullae. This

form of vessel can be traced to the Bronze Age (Figs. 20 a-e). It was long associated
with travel well before the practice of Christian pilgrimage was established.

Colloquially, they have long been referred to as pilgrim flasks by archaeologists.

Crowfoot includes a whole page illustrating fragments found at the excavation of

Samaria in the 1930s (Fig. 21). His caption reads, “Pilgrim flasks, so shaped that they
can conveniently hang from the traveler’s saddle, are found on all sites in Palestine,
of all periods from Late Bronze onwards, and are still in use today. The modern

variety is not widely different from the ancient ones…” 49 It should be noted that this

type of vessel was also produced in glass, although unlike our vessels, they are freeblown and usually found bearing no iconography, which suggests they were massproduced and sold for unspecified uses (Fig. 22 a-f). 50

William Anderson, An Archaeology of Late Antique Pilgrim Flasks, 81, citing Thompson 1956 and
Harris 2003.
49 Crowfoot, The Objects from Samaria, 174; Anderson, An Archaeology of Late Antique Pilgrim Flasks,
82, “Flask forms were widely produced around the eastern Mediterranean before, during and after
late antiquity, but there has been little work done to identify groups and determine chronology.”
50 See the collection of mass-produced, undecorated, glass ampullae that survive in the Monza
Treasury. They are accompanied by a notitia that claims the vessels hold oil from Roman martyr
shrines.
48
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Pilgrim flasks display their function through their form. Their narrow shape

allows them to be efficiently packed for transport. Their small mouth is easy to plug,
keeping their contents safely inside. Usually featuring two small handles that reach
from shoulder to neck, they could be easily hung from saddle, or body, as Graber

speculated of the Monza-Bobbio vessels, perhaps becoming amuletic. 51 The glass

vessels do not fit the typology of pilgrim vessels; their forms are entirely different.
The glass vessels are in the form of jugs and bottles, not flasks. Flasks are not

designed to sit on a surface, rather they are intended for transport, made to hang or
stow compactly. In contrast, it is evident that the glass vessels, with their wide, flat

bottoms are designed to sit on a surface. Similarly, it is hard to imagine them being

hung from the body or saddle, and even if a strap were jury-rigged, they would have
hung crookedly. If we were to look for a classical antecedent for the glass jugs, we

would look to the oinochoe, an ancient vessel type used for pouring oil or wine (Fig.
23 a-b). Oinochoai were not transport-vessels; their form was for the table, not for

carrying around. This type of object analysis might seem basic, but doing so
illustrates the vast differences between the forms, that until now have gone
unnoted.

With these formal differences in mind, let us consider the glass vessels being

put to use in pilgrim practice. A pilgrimage is a physical journey to a destination
with the intent to take part in a ritualized pattern of behavior. It is a physical

practice that involves devotion through actions of the body, sometimes passive but

usually repetitive or processional. During this period, people traveled from near and
51

Graber, Ampoules, 66-7.
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far to visit pilgrimage sites in the Holy Land and its environs. Some traveled great

distances, as is evident from some of the written accounts that survive, such as that
of the Bordeaux Pilgrim or the Piacenza Pilgrim, travelers from France and Italy,
respectively.

Once a pilgrim arrived at a site, they would perform rituals according to the

norms established there. 52 Often pilgrims would use vessels to collect eulogia in the
form of oil or earth. The Piacenza pilgrim, who traveled to the Holy Land from Italy
in the sixth century, described this practice:

In the courtyard of the basilica [at Golgotha] is a small room
where they keep the Wood of the Cross…At the moment when
the Cross is brought out of this small room for veneration…a
star appears in the sky and comes over the place where they
lay the Cross. It stays overhead whilst they are venerating the
Cross, and they offer oil to be blessed in little flasks. When the
mouth of one of the little flasks touches the Wood of the Cross,
the oil instantly bubbles over, and unless it is closed very
quickly, it all spills out. 53

Ostensibly, pilgrims carried these vessels from site to site, performing rites similar
to those described above and collecting eulogia. They would have carried them

much farther, too, since many pilgrims would transport their eulogia home, a great
distance in some cases. People who travel great distances by foot or beast must be
conservative in their packing. They need things to be compact and light. As Gary
Vikan writes, “portability was the important quality so that it could convey and

Wilkinson, Jerusalem Pilgrims.
Wilkinson, Jerusalem Pilgrims , 83; Gary Vikan, Early Byzantine Pilgrimage Art, Revised Edition
(Washington, DC: Dumbarton Oaks Research Library and Collection, 2010): 14.
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apply sacred power of the locus sanctus at a distant location at the discretion of the
pilgrim and to supplicants who may never have made a pilgrimage.” 54

Durability was another important characteristic of pilgrim vessels. It is hard

to imagine how the glass vessels would have fared given the movement and physical
performance of pilgrimage practice. Glass, it would seem, is a poor choice of

material, fragile as it is. The glass jugs are especially ill-suited to transport - their
narrow necks would be vulnerable to breakage, especially where they meet the

body. Also, their delicate hollow handles would surely break if banged around. If a

traveler is transporting liquid, the vessel has to be one that can be securely closed.

Unlike pilgrim flasks that have a small opening, the glass vessels have wide mouths
that would have required large plugs to keep in their contents safely. Further, the

trefoil mouth seen on the jugs, with an opening that becomes wider toward the top,
does not appear to be easily plugged. Considering the venerable nature of the
materials collected at pilgrim sites, it would stand to reason that keeping the

substances safe would have been of the utmost concern. A vessel that hangs is

incredibly useful to pilgrims on the road. Consider the glass vessels again; they do
not fit any of these criteria.

Unlike our vessels, the metal and terracotta flasks could have withstood both

the performative practice of pilgrimage and transport. Their shapes lend themselves
to this type of use in a way the glass vessels do not. Basing function solely on

iconography, ignores these material differences. Indeed, this approach allows us to
look beyond their iconographical signification to see their material constitution.
54

Vikan, Early Byzantine Pilgrimage Art, 13.
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The typological differences between the glass corpus and the pilgrim flasks

have been outlined in order to show how unsuitable the glass vessels would have

been for pilgrim use. Now it is necessary to look at what the glass vessels are like in
order to reconsider their intended function.

Our glass vessels, while unique for their uniformity as a group, are not

especially rare, nor are they a distinct class of object; instead, they can be seen as a

signature style, possibly produced by a particular glass workshop. 55 Countless glass

vessels of this type were produced in this period and region (Fig. 24 a-c). In general,
these types of glass vessels are sometimes referred to broadly as “Syro-Palestinian

styles,” and is used to describe glass vessels whose provenance is sketchily

attributed to the area around the Holy Land, today Syria, Lebanon, Israel and Jordan,
which during the Roman period were divided into the provinces of Judea, Palestina,
Phoenicia, and Syria. 56 The general form and style – polygonal jugs and jars that

feature decorative programming on their four, five, six and sometimes eight sides –

was a conventional design that had been in production since the first century CE

(Figs. 25 a & b). Early vessels of this kind feature a variety of classical motifs – fruit,

vessels, masks, birds, plant motifs, and architectural features such as arches, niches,
and columns, and these are usually found in high relief. Some are thought to

represent motifs that refer to the cult of Dionysos, but there is so much variation
that no one theme dominates. 57 Considering that these types of vessels had been
It’s thought that the vessels were produced in the same workshop in Jerusalem; however, no
definitive archaeological evidence has been found that points to where the vessels were
manufactured or sold.
56 Stern, Roman Mold-Blown Glass, 74.
57 See Stern, Roman Mold-Blown Glass, 85-86 for an analysis of these early vessels that have
Dionysian iconography.
55
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produced for many centuries, it is nearly impossible to assign a specific function and
casts further doubt on whether our glass vessels can be considered a corpus unto
themselves.
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III

And like present things, absences also have their
distinctive affordances and material
consequences that are not only prior to meaning
but can, of their own accord, direct the process of
signification itself. 58
Severin Fowles
If we are still to consider these glass vessels as a corpus, to attribute the

function of the Christian vessels to pilgrim practice necessitates that all the vessels
in this group be assigned the same function. Indeed since Barag, this is how it has

been handled. Barag’s analysis of the Jewish vessels is not quite as tidy as that of the

Christian vessels because they do not bear any symbols to establish origin or dating.
A lengthy discussion of the iconography of the Jewish vessels, namely the menorah,

the shofar, and lulav, does not shed any light on the vessels’ intended function. Only

the representation of a tree suggests function, as Barag states, “trees, particularly

date palms, are prominent on Jewish vessels…their symbol is known from ossuaries
and Jewish coins and subsequently continues in funerary art.” 59 Nevertheless,

despite this analysis, Barag and others have stated that Jewish and Muslim pilgrims
also used the glass vessels to collect eulogia, just as the Christians did. 60

58 Severin Fowles, “People Without Things,” in An Anthropology of Absence: Materializations of
Transcendence and Loss, edited by M. Bille, F. Hastrup and T.F. Soerensen (Springer, 2010): 28.
59 Barag, Glass Pilgrim Vessels, Part I, 62.
60 Barag, Glass Pilgrim Vessels, Part I, 51, 62; Stern, Roman Mold-Blown Glass , 249; Raby, In Vitro
Veritas 139, and 169-179. Although Raby persuasively argues that some of the vessels bear Islamic
iconography, Raby accepts Barag’s assessment of the vessels’ functionality, agreeing that they were
made for pilgrim use.
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Textual accounts of Jewish and Islamic pilgrimage survive, but there is no

mention of the tradition of taking material away from these sites. Raby states that all
the groups, Jews, Christians, and Muslims had a tradition of anointing sacred rocks

in Jerusalem, and “sacred oils associated with these rocks provide a link back to the
glass pilgrim vessels.” 61 However, if Muslims and Jews had a ritualized practice of

taking away material from pilgrimage sites, then we could expect to find the

remains of a material culture produced for this purpose. But there are no metal-

alloy ampullae that feature Jewish iconography, nor any Muslim equivalent of the

terracotta St. Menas flasks. Can an argument be made out of the absence of things? If
so, then this lacuna in the material record suggests that Jewish and Islamic pilgrims
did not share in the same material culture that the Christians did.

Muslim pilgrimage to Jerusalem began during the Umayyad period. It was

concentrated on the Haram at the Dome of the Rock and the al-Aqsa Mosque, both
constructed in the 690s. During this period, the Dome of the Rock opened to the

public only twice per week, on Mondays and Thursdays, with only official attendants
entering on the other days. The attendants were responsible for preparing the holy
rock, or Sakhra, before it opened to the public. A passage in a manuscript at the

Bodleian Library describes the attendants readying themselves for the ritual, stating
that they would cleanse and purify themselves and change their clothes before

lighting incense and anointing the Sakhra with perfume, “the gatekeepers lower the
curtain, so the incense encircles the Sakhra entirely, and the odor clings to it. Then

61

Raby, In Vitro Veritas, 169.
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the curtains were raised so that this odor went out until it fills the entire city.” 62 The
emphasis here is on the odor, which signified the opening of the mosque to the

public. The account goes on to describe how the smell revealed those faithful, who

had visited that day to say prayers, “on whomever the odor of the incense is found, it
was said this person was today in the Sakhra.” 63 This passage does not state

whether the supplicant anointed the rock himself or took any material away from

the site. It only mentions the immaterial and ephemeral odor that was taken away.

It’s not clear whether the Muslim pilgrim was able to make physical contact

with the rock. Another passage describes the space around the Sakhra, “when the
construction of the Dome was finished, two coverings were prepared for it, one of
them of red felt for the winter and the other from skins for the summer. They

encompassed the Sakhra with a balustrade made of the Indian plantain-tree in
which jades were inlaid. Behind the balustrade, there were curtains made of

variegated and decorated silk hanging down among the pillars.” 64 The description of
the Sakhra surrounded by a balustrade, suggests that there was a barrier between it
and the supplicants. Raby states that excess oil would have run off the Sakhra and

was collected into a gutter, a feature he cites as having been described in an account
from 1869; this excess oil, Raby suggests, was then bottled and distributed to

pilgrims in the glass vessels. 65 But there is no evidence that tells us what type of

vessel the oil might have been collected or during what period this was in practice.
62 Translated in Amikam Elad, Medieval Jerusalem and Islamic Worship: Holy Places, Ceremonies,
Pilgrimage (Leiden, New York, Koln, 1995): 53-56.
63 Elad, Medieval Jerusalem and Islamic Worship, 56.
64 Elad, Medieval Jerusalem and Islamic Worship, 55.
65 Raby, In Vitro Veritas, 175.
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The Bordeaux Pilgrim tells us that the Jews had a similar ritual of anointing a

rock at the Temple Mount, where they would make an annual pilgrimage to mourn
the destruction of the Second Temple by the Romans in 70 CE. 66 There they would

rend their clothing to signify their grief. However, this source predates our vessels

by more than two hundred years. 67 While there is some textual evidence to suggest
that both Jews and Muslims may have transported oil to a site in order to anoint a

holy rock, there is no artifactual evidence that specific vessels were produced for the
practice. Whether one was importing or exporting material to holy sites, does not
negate the fact that glass vessels would be equally unsuitable for the task.

66
67

Raby, In Vitro Veritas, 176.
Barag, Glass Pilgrim Vessels, Part I, 62.
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IV

Presumption that spaces are autonomous has
enabled the power of topography to conceal
successfully the topography of power. 68

Akhil Gupta and James Ferguson

Sometimes a thing can become so entrenched in the discourse that it

becomes difficult to consider it in a new light. Such is the case of the glass vessels. In
both the art historical canon and museum collections, the vessels have been

positioned squarely within the pilgrim narrative, which reveals an impulse among
scholars to explain everything neatly and pack it away in its proper vitrine, case

closed. What these vessels show is the allure of storytelling and our all too common
impulse to project. In the previous sections, I have argued against the dominant

narrative – that these vessels were intended for pilgrim use in Jerusalem. First, I

illustrated how iconographical analysis alone was an insufficient basis on which to
determine function. Second, I showed that by considering the vessels as mere

objects, it becomes apparent how unsuitable they would be for pilgrim practice.
Moreover, throughout, I have tried to cast doubt about the vessels even being

considered as a corpus unto themselves, because in all likelihood they were

probably used for pretty much anything for which anybody ever uses a vase-like

thing or a small jug – holding liquids in domestic uses, libation, anointment – and
not intended for one specific use or another. Lynn Meskell argues, “to look at the

Gupta, Akhil and James Ferguson, eds. Culture, Power, Place: Explorations in Cultural Anthropology
(Durham and London: Duke University Press, 1997): 35.
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thingness of an object does not mean that we should assume less data or more

license for imagination, but that we are inclined to be more archaeological in our

approach, to reveal the layers, pay attention to the processes, trace circulation and
discard, and the multiple lives of objects within and across assemblages.” 69

Because the vast majority of the vessels came into collections via antique

dealers in the early twentieth century, few have documented provenance. When

Barag first published, only two fragments had been found in controlled excavations,

the first found in the 1930s at Gerasa, and the second, found in Catacomb 20 at Beth
She’arim. 70 In 1973, two vessels and two fragments were discovered in a Byzantine

era, Christian tomb context at Ma’in, and were subsequently published by Barag in
1985. 71 These specimens bore no religious iconography, so Barag placed them in

the Unclassified group and declared that all Unclassified vessels must be intended
for Christian use. S. Hadad published two more fragments found in 1997 at Bet

Shean. 72 The additional vessels that Newby added to the corpus in her publication

yielded no new contextual information. Yael Gorin-Rosen of the Israel Antiquities

Authority stated that several additional vessels have been found in different sites

Lynn Meskell, “Dirty Pretty Things: On Archaeology and Prehistoric Materialities,” in Cultural
Histories of the Material World, ed. by Peter N. Miller (University of Michigan Press, 2013): 96.
70 Barag, Glass Pilgrim Vessels, Part I, 36, 45-46. The find at Gerasa was discovered in Passage 30
between the Church of St. Theodore and the Baths of Placcus. Barag reports that because there was
an adjacent room filled with glass fragments it is thought that they were scrap to be melted down.
Because the fragments could not be reconstructed they may have been a revenue source for the
church, which was not an uncommon practice.
71 Barag, Finds from a Tomb of the Byzantine Period at Ma’in, 365-374.
72 Shulamit Hadad, “Hexagonal Mold-Blown Bottles from the Byzantine Period at Bet Shean, Isreal,”
Journal of Glass Studies 39 (1997): 198-200.
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and regions, but have yet to be published. 73 The find contexts for these varied to
include burials, churches, as filling for a pool, and private dwellings. 74

The curious thing about these glass vessels is that they feature interfaith

iconography. Of course, many goods were produced for discrete religious markets,
for example, terracotta oil lamps, bread stamps, seals, sarcophagi, tomb doors,
chancel screens, and amuletic objects are all found bearing pagan, Jewish, and

Muslim iconography, in addition to Christian. Nevertheless, there are not many

examples of glass vessels of this type that are found bearing interfaith iconography.
Newby records seven such vessels bearing Jewish iconography, of which only three
fit the same typology, the remaining are found with spherical bodies like an

aryballos. 75 For these seven vessels, Newby casts doubt on the intended user. She

suggests they could be either Jewish or Samaritan, or even intended for “one of the
Judeo-Christian sects, which embraced a combination of both religions.” 76 This

requires us to ask why so many vessels in our group bear Jewish iconography (we

will leave alone the question of Muslim iconography for now, since Raby has been

the only scholar to address it, and his argument concerns mainly one vessel). Were
they produced for separate markets, as has been suggested? Or does this clue
further complicate the glass vessels?

While we have seen up to this point that it has been the impulse to separate

and classify, increasingly scholars have shown that the divisions we have ascribed to
Dr. Yael Gorin-Rosen via personal communication.
Dr. Yael Gorin-Rosen via personal communication.
75 Newby, Byzantine Mould-Blown Glass, 240-253.
76 Newby, Byzantine Mould-Blown Glass, 240.
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this period are anachronistic. 77 Gedaliahu Stroumsa has noted, “In Late Antiquity,
pagans, Jews, and Christians shared not only a way of life but also what might be

called a religious koine, i.e., similar patterns of religious behavior. This koine covered
the huge but amorphic field of religious practices and beliefs that change least, or

more slowly, with time. The most obvious example of such practices and beliefs is

probably the field of magic…beliefs in spiritual beings, angels or demons, or magical
practices would have been obvious topics of religious koine.” 78

Evidence of this shared koine can be found on many artifacts that survive

from this period, especially on rings and amulets and other small portable objects.
In revisiting Anemurium, an early Byzantine site on the coast of Isauria in Turkey,
James Russell has shown the ubiquity and homogeneity of apotropaic objects,

especially in the domestic setting. 79 He aims to examine the material record for

evidence of magic, rather than the usual reliance on textual sources, namely the

Greek magical papyri from Egypt. He argues, “the material apparatus of magic is
clearly drawn from a far broader geographical range and especially Asia Minor,

Syria, and Palestine.” 80 Some magical objects have references that are common to
both Jews and Christians. For example, this can be seen on an amulet found at

Anemurium bearing iconography and text that would have been common to both
Elsner, Archaeologies and Agendas; Gedaliahu Stroumsa, “Religious Contacts in Byzantine
Palestine,” Numen, Vol. 36, No. 1 (June 1989); Ra’amam Boustan and Joseph E. Sanzo, “Christian
Magicians, Jewish Magical Idioms, and the Shared Magical Culture of Late Antiquity.” Harvard
Theological Review 110, no. 2 (2017): 217–40.
78 Stroumsa, Religious Contacts in Byzantine Palestine, 21; See also, Han Drijvers, “Syrian Christianity
and Judaism” in The Jews Among Pagans and Christians in the Roman Empire, 124-146, edited by Lieu,
Judith, John Northm and Tessa Rajak, (London and New York: Routledge, 1994).
79 James Russell, “Archaeological Context of Medicine,” in Byzantine Magic, 35-50, ed. by Henry
Maguire (Washington D.C.: Dumbarton Oaks Library and Collection, 1995).
80 Russell, Archaeological Context of Medicine, 36.
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Jews and Christians. The obverse bears a trisagion to avert evil, the reverse, an

inscription that reads, “The Seal of Solomon restrains the Evil Eye, “which comes

from Testamentum Solomonis, magical writings of Jewish origin that date around the
third century. 81

Boustan and Sanzo have argued that the scholarly impulse to label and define

has resulted in an unwarranted classification of isolated elements into this tradition
or that tradition and does not appreciate the “full spectrum of strategies that ritual

specialists used to negotiate religious similarity and difference.” Taking a materialist
approach, they argue that these objects perhaps reveal pragmatism on the part

ritual practitioners to “capitalize on the perceived exoticism of a given element,

translating its foreignness into authority or ritual power.” 82 Combining elements

from different religious contexts, Maguire has noted, “created devices that were

powerful in and of themselves.” 83 While our vessels do not combine elements in one
vessel, the presumption they were produced for discrete markets becomes a

reasonable question and opens the interpretive field to consider whether they were

used syncretically.

One use for the glass vessels not yet considered is the practice of anointing

the sick with oil. 84 The cultic ritual of anointing with oil has its roots in antiquity and
was practiced widely in the Judeo-Christian tradition. Cuschieri writes, “one cannot

Russell, Archaeological Context of Medicine, 39.
Boustan and Sanzo, Christian Magicians, Jewish Magical Idioms, 219.
83 Henry Maguire, “Magic and the Christian Image,” in Byzantine Magic, 51-71 ed. by Henry Maguire.
(Washington D.C.: Dumbarton Oaks Library and Collection, 1995): 64.
84 Rev. Andrew Cuschieri, Anointing of the Sick: A Theological and Canonical Study (Lanham:
University Press of America, 1993): 4; Also, Wilkinson, Health and Healing: Studies in New Testament
Principles and Practice (Edinburgh: The Handsel Press, 1980).
81
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ignore a consistent Christian literature which, starting with Origen and extending

through the centuries in the Eastern Church, forms a solid testimony of the Christian
tradition on the anointing of the sick.” 85 It is mentioned in the Liber Sacramentorum
of Pope Gregory the Great, as well as in Canon 74 of the General Council of Nicea I,

from 325. 86 In the latter, Christians are encouraged to anoint in the name of Christ

as a remedy for sickness rather than resorting to forms of sorcery. 87 Cuschieri states
that there was a hierarchy of anointing, “anointing of the dead; of the sick, usually
performed by monks; lay anointing of the sick with oil blessed by the priest or

bishop.” 88 Textual evidence shows that this practice was more prevalent in the

Eastern Church than in the west, and was practiced until it came into decline around
the eighth century when laws were enacted to prohibit the clergy from distributing
blessed oil. 89 This time period and geography align with our vessels, and the

codified reforms suggest that this behavior was common enough that it needed to
be legislated. For some, lay-anointing has its roots in the Gospels, but it is also

mentioned in the Old Testament and was practiced in the Jewish tradition, as is

evidenced in Isaiah 1:6, “The whole head is sick, the whole heart has gone faint;

from the sole of the foot to the head there is not a sound spot: wounds, bruises, open
sores not dressed, not bandaged, not soothed with oil.” 90

Another series of related mold-blown glass vessels suggests this shared

koine. The Shrine Series, so-called because the decorative program includes a
Cuschieri, Anointing of the Sick, 4.
Cuschieri, Anointing of the Sick.
87 Cuschieri, Anointing of the Sick, 6.
88 Cuschieri, Anointing of the Sick, 7.
89 Cuschieri, Anointing of the Sick, 20.
90 Printed in Cushieri, Anointing of the Sick, p. 8, note 19.
85
86
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hanging lamp or censer within a stylized building, with different configurations of

lattice patterns generally seen on the remaining sides (Fig. 26). 91 Like our vessels,
the provenance for this group is unknown, but it is thought they originate from

Syria. 92 This series shares the same typology as ours, all of the surviving vessels
except one are in the form of jugs, and they are made in two shapes, square and

hexagonal, with their decorations in low relief. They range in height from twelve to
twenty-four centimeters but can be loosely grouped into three general sizes. Of the

forty-four known vessels that are made from nineteen different molds, only two

vessels feature a cross in the decoration. 93 Incense burning was common in

churches, synagogues, and mosques – it was also used for apotropaic purposes and
had a long history of use in shamanistic rituals in this region, so the motif does not
shed light on the intended user. 94 Newby’s chapter on these vessels includes a

lengthy discussion on iconography, in which she says represents either the aedicule
over Christ’s tomb at the Holy Sepulchre or the structure that may have stood over
Golgotha. However, this is complicated by the fact that a very similar motif can be
found on Jewish artifacts, specifically on Beit Natif oil lamps from the fourth and

fifth centuries (Fig. 27). 95 The vessels clearly depict a sacred space, but assigning

Newby, Byzantine Mould-Blown Glass, ch. 3.
Newby, Byzantine Mould-Blown Glass, 20.
93 Newby, Byzantine Mould-Blown Glass, 21. Because the number of recorded vessels is lower
compared to the Jerusalem series, Newby thinks that the molds used to make the Shrine series were
not as durable.
94 Robert D. Miller, “Shamanism in Early Isreal.” Weiner Zeitschrift fur die Kunde des Morgenlandes
101 (2011): 309-341.
95 Max Humer, “Recreating Jewish Sacred Space: An Examination of Jewish Symbols on Ancient Oil
Lamps.” Chronika 7 (2017): 58, fig. 2.
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them to one specific religion is not possible, mainly because incense was used so
widely, over a long span of time, and in different contexts.

Because of the number of vessels that survive in relatively good condition,

most scholars have noted that they may have served a funerary function. 96 Despite
iconographic parallels that exist between the vessels and goods associated with

burials, there is resistance to assigning this as a function. In his introduction of the

Christian vessels, Barag acknowledges, “it cannot be denied that these vessels are in
some fashion connected with Palestinian burial customs in the late Byzantine
period.” 97 Further on, he states, “it may be assumed that these vessels were

manufactured in Jerusalem and sold to pilgrims. The fact that the vessels were

placed in burials suggests the hope of resurrection.” As previously discussed, there
is no basis for this assertion beyond the vessels’ iconography. Barag argues that

“Jews believed in the special properties of eulogiai from holy places with regard to
resurrection of the dead.” 98 Barag falters in naming at which sites Jewish pilgrims
would have procured their eulogiai and states, “the large number of Jewish

molds…indicate that Jewish pilgrimages to Jerusalem reached considerable

importance.” 99 However, again, it is the vessels themselves that Barag offers as the
source for this fact.

There are parallels, too, between the iconography seen on the vessels and

that found in burial contexts, particularly in the iconography that has no apparent
Barag, Glass Pilgrim Vessels, Part I; Raby, In Vitro Veritas; Goodenough, Jewish Symbols in the GrecoRoman Period; Newby, Byzantine Mould-Blown Glass; None consider funerary purposes as a primary
function for this corpus.
97 Barag Glass Pilgrim Vessels, Part I, 46.
98 Barag Glass Pilgrim Vessels, Part I, 54.
99 Barag Glass Pilgrim Vessels, Part I, 54.
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religious affiliation. The most recurrent motif on the vessels is the lozenge, which
appears in all the groups - Christian, Jewish, Unassigned, and the one that Raby
contends is Muslim. Opinions have differed on what the lozenge motif might

represent – many have said that it represents bookbinding, and therefore it stands

for the scriptures; others have argued it represents the rolled back stone of Christ’s
sepulcher, and Barag pointed to parallels found on basalt doors from Syria. 100 Raby
discounted the bookbinding theory, stressing the importance of the lozenge in

Jewish iconography. He argued that this connection had been overlooked because
the Christian vessels have dominated the discussion. Raby cites convincing

examples of the lozenge found in varying contexts in Jewish art– for example, seen

in floor mosaics in synagogues, on stone doors, terracotta oil lamps, as well as seen
in the “Torah niche” in the synagogue of Dura Europos. 101 In these examples, the

lozenge is situated horizontally underneath a columnated arch, which differs from
the vertical aspect we see on the glass vessels, but this difference does not negate
the significance of this connection.

Comparing the glass vessels to basalt tomb doors from Syria can strengthen

the case for a connection to burials. 102 Several motifs seen on the glass vessels are

also found on these doors - the cross, lozenge, palm fronds, and columnated arches

can all be seen, and they parallel the glass vessels in composition, usually consisting
of six or eight rectangles in which decorative and symbolic motifs are carved. Three

Eisen, Glass, 505; Barag, Glass Pilgrim Vessels, Part I, 43; Goodenough, Jewish Symbols in the GrecoRoman Period, 169; Raby, In Vitro Veritas, 184-190, who devotes a whole section to the lozenge.
101 Raby, In Vitro Veritas, 187-88.
102 Barag Glass Pilgrim Vessels, Part I, 43; Raby, In Vitro Veritas, 187; Both mention basalt tomb doors
in passing.
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examples illustrated by Mattern in 1933 display a striking likeness to the designs

found on the glass vessels (Fig. 28). 103 In two, a cross motif is seen surrounded by a
frame of dots just as it is configured on the glass vessels. The lozenge motif can be
seen on two doors displayed in the same gallery as the glass vessels at the

Metropolitan Museum of Art (Figs. 29 a-b). Both these doors have a cross, indicating
they are from a Christian context, but the wall text states that these stone doors can
also be found in pagan and Jewish contexts and are meant to represent the liminal

space between life and death. These symbols were likely thought to have protected
the deceased and are perhaps very ancient. By extension, the symbols on the glass

vessels could have functioned in the same way, if indeed their purpose was for use
in anointing as part of the burial ritual.

Many of the same motifs on the glass vessels can also be found in Jewish

burial contexts. The lozenge, the columnated arch, and the tree motif, particularly
the date palm, seem to function symbolically in Jewish burial contexts. Barag

proposed that the tree motif represents the Tree of Life, which would have been
significant to both Jews and Christians. 104 Goodenough illustrated examples of a

basalt door bearing Jewish iconography, in which the lozenge is seen along with the
menorah (Fig. 29). 105 The columnated arch motif figures proximately on the Jewish

vessels, on at least four of the mold designs. It is also seen on a Jewish sarcophagus
that functioned as an ossuary (Fig. 30). 106

Joseph Mattern, Ville Mortes De Haute Syrie, Second Edition. Beyrouth: Imprimerie Catholique,
(1944): 29.
104 Barag Glass Pilgrim Vessels, Part I, 62.
105 Goodenough, Jewish Symbols in the Greco-Roman Period, ill. 213a.
106 Goodenough, Jewish Symbols in the Greco-Roman Period, ill. 44.
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While these examples cannot prove that the vessels’ primary function was

funerary, they do point in that direction. It is possible the vessels were used in

anointing rituals that were customarily performed on the dead, and sometimes left
behind in tombs. 107 However, the presence of this iconography in all the vessel

groups, suggests mutability, such that it is impossible to know how the seventh-

century viewer interpreted them, let alone used them. That the tree and the lozenge
can both be connected to Jewish iconography, yet also appear in the Christian and
Unclassified vessels, surely cautions against organizing into a strict taxonomy.

James Kyriakakis, “Byzantine Burial Customs: Care of the Deceased from Death to the Prothesis,
Greek Orthodox Theological Review, Vol. 19 (1974): 37-72; Alfred Rush, Death and Burial in Christian
Antiquity, Washington DC: The Catholic University of America Press, 1941.
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Conclusion
This thesis opened with an image of a vitrine at the Metropolitan Museum of

Art, where many of the glass vessels are displayed. Here, they are exhibited with

other liturgical objects in order to present a holistic view of the material culture of
Christian practice during the Byzantine period. Each of the objects represents a
different ritualistic practice of Christianity, with the glass vessels representing

pilgrimage. But including the vessels in this display reinforces the theory that they
functioned as pilgrim goods, and presents them as a special and rarified group,

altogether obfuscating the fact that many such vessels were produced during this
period. There is no reason these vessels should be singled out from other similar

types of glass vessels produced during this period. Mold blown glass vessels from

this period are ubiquitous and comparing them to other surviving glass vessels, as I
have done, reveals that they are not a distinct class of object.

The dominant argument of this thesis lies in the vessels’ materiality. By

taking an object-orientated approach, I revealed a blind spot in the previous studies

of the vessels that had solely focused on iconography in order to advance the theory

that they were produced specifically for pilgrim use in Jerusalem. In arguing that the
vessels they were produced for this function, it necessitated that all the vessels in
the group be assigned this purpose. This places the entire argument on the one-

third of the surviving vessels that have Christian symbols. But this does not fully

account for the variety and combination of motifs that appear on the glass vessels,
which suggests they are more complex than being assigned to this group or that
43

group. Shedding the strict taxonomy that had previously defined the vessels enabled
them to be seen in a new light.

By looking at the vessels as mere containers, I revealed the typological

difference between pilgrim flasks and the glass vessels, showing how their form

would have been ill-suited for use in pilgrim practices. And while the glass vessels

that have Christian motifs, conform iconographically to the pilgrim flasks to which

they have been compared, their typology is completely different. I have shown how
all of the forms – jugs, bottles, and flasks – have historical precedents that can be
traced back to the Bronze Age. These shapes corresponded to customs and

behaviors that had been established long before this period and they are a thread of
continuity through the ages that cannot be overlooked.
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Fig. 1. Pilgrim objects on display in a vitrine at the
Metropolitan Museum of Art, Gallery 300
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(Fig. 3) Hexagonal Jug
H: 15.1 cm

(Fig 2). Hexagonal Jug
H: 12.3 cm

(Fig 4). Hexagonal Jar with Jewish Symbols
H: 8.7 cm
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(Fig 5). Hexagonal Jar with Jewish Symbols
H: 8.1 cm

(Fig. 6) Gold Solidus of Tiberius Constantine, 578-582 CE
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(Fig. 7) Barag’s Christian Group
60

(Fig.8 ) Barag’s Jewish Group

61

(Fig. 9) Barag’s Unclassified Group
62

(Fig. 10) Monza Bobbio Ampulla

(Fig. 11) Glass vessel, Group A, type VII
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(Fig. 12) Apse mosaic at S. Pudenziana, 4th Century CE
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(Fig. 13) Hexagonal jug, possibly with Muslim
iconography
H: 13. 5 cm

(Fig. 14) Caliph Abd al-Malik (685-705) dinar AKA Standing
Caliph, 697 CE. Probably minted in Damascus.
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(Fig. 15) Photograph of bronze mold found in an excavation at Samaria
in the 1930s (Newby)

66

(Fig. 16) Palestinian workshop (a.k.a. Monza-Bobbio Ampullae)
Alloy of lead and tin, late 6th – early 7th century

67

(Fig. 17) Pilgrim flask with St. Menas
Probably made in Egypt, Abu Mena
Late 500-mid 700 CE
Terracotta, H: 8.9 cm

(Fig. 18) Pilgrim flask with scenes of the
Crucifixion and the Ascension
Palestine, c. 600 CE
Tin lead alloy with leather fragments, H: 6.2 cm

(Fig. 19) Pilgrim flask
Ephesus (Turkey)
6th-7th century
Terracotta, H: 6.8 cm
68

(Fig 20a) Three Pilgrim flasks
From the cemetary of Dayr al-Balah, Gaza Strip
Bronze Age
Terracotta, various dimensions

(Fig. 20b) Flask
Cypriot
850-725 BCE
Earthenware, H: 15.4 cm

(Fig. 20c) Flask with Hieroglyphic Inscription
From Etruscan Burial called the Isis tomb in the Polledrara
Cemetery at Vulci, Italy
625-550 BCE
Faience, H: 13cm
69

(Fig. 20d) Pilgrim Flask
Northwestern Anatolia
3rd century BCE – 3rd century CE
Ceramic, H: 14.2 cm

(Fig. 20e) Pilgrim Flask
Qal'at Scherqat, Assur
1st century BCE – 2nd century CE
Ceramic, H: 13.8 cm
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(Fig. 21) Illustration of pilgrim vessels found at Samaria
in the 1930s (Crowfoot)

71

(Fig. 22a) Ampulla
Roman, 50-300 CE
Glass, H: 12.7 cm

(Fig. 22b ) Ampulla
Byzantine, 500-700 CE
Glass, H: 4.4 cm

(Fig. 22c) Ampulla with Nimbed Figure
Byzantine, 400-600 CE
Opaque glass with paint, H: 10.5 cm
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(Fig. 22d) Ampulla
3rd-4th century CE
Glass, H: 10.16 cm

(Fig. 22e) Ampulla
3rd-4th century CE
Glass, H: 13.335 cm

(Fig. 22f ) Ampulla
4th century CE
Glass, H: 15.24 cm
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(Fig. 23a) Terracotta lekythos
Greek, 450 BCE
H: 32.4 cm

(Fig. 23b) Terracotta lekythos
Greek, 4th century BC
H: 15.6 cm
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(Fig. 24a) Jug
Byzantine, 6th-early 7th century CE
Glass, mold-blown and trailed; H: 20.6 cm.

(Fig. 24b) Jug
Early Byzantine, 6th-early 7th century CE
Glass, mold-blown; H: 13.7 cm

(Fig. 24c) Jug
Early Byzantine, 6th-early 7th century CE
Glass, mold-blown; H: 14.6 cm
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(Fig. 25a) Hexagnal vessel
Roman, Early Imperial, 1st century CE
Glass, mold-blown; H: 8.6 cm

(Fig. 25b) Hexagonal vessel
Roman, Early Imperial, 25 – 50 CE
Glass, mold-blown; H: 7.6 cm
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(Fig. 26) Shrine series vessels (Newby)

(Fig. 27) Beit Natif oil lamp (Humer)
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(Fig. 28) Basalt tomb doors from Syria (Mattern)
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(Fig. 29) Basalt tomb doors, Syria or the Holy Land
400-600 CE
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(Fig. 30) Tomb door with Jewish iconography
(Goodenough)
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(Fig. 31) Ossuary from a Jewish context (Goodenough)
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